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building of these mosques, and by doing so, it also questions our primordial understanding of nation-state.
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A. Introduction
For many years, architecture has been regarded as a form of dominance and political strategy of colonialism. Much attention is given to the inseparable relation between architecture and politics, and between agency, ideology, and history. Many incredible works are available for discussing the important discourse of such relationship partly in postcolonial society (Al-Sayyad, Nezar, 1992) ; (Anthony D King, 1976) ; (Gwendolyn, 1991) ; (Waterson, 1997) ; (Hasan, 2009) . The fact that postcolonial regions received politics of architectures in different ways and times has some impacts on the interpretation of their idea of nationalism, for they have a political strategy of negotiation in dealing with the cultural flow of architecture from Europe or Middle East. The rich discussion on relationship between architecture, politics, and culture reveals how important this field of analysis in the current interpretation of our nation-state is (for instance, (Kusno, 2000) ; (Kusno, 2003) ; (MacRae, 2011) ; (Nas, 2003) ; (Sharif, 2013 ).
There are lots of studies that focus on forms of architecture as dominance (Brenda, 1996) ; (Al-Sayyad, Nezar, 1992) . Their main themes are among others related to global occupation of Middle East styles on the modern architecture in large scale of Java.
Some studies attempt to figure out the huge impact of mixed styles from Europe, Latin America, and Middle East on the urban design of today's Indonesian architectures. However, there are rarely discussions on the ways architecture gets an intimate relation with the site of power in different communities in various parts of the world. Also, a problematic relationship between two big 'ideologies', East and West, is wildly an important issue among these current stud-ies. These studies commonly perceive an 'emergency' situation in which the various mutually constitutive power relations have been made among elements within, or internal to, one of these entities.
The most vernacular prototype in the early mosques in Java is a tajug or the long-roof house architectures, especially during the 15th and 16th century. This prototype demonstrates the continuity of ancient building practices in its ornament, placement, and design. It represents their archetypal structures and memories adapted to suit the local values. The tajug style is commonly retrieved from the liturgical references to many Hindu-Buddhist temples, but such a design adequately meets the requirements of the 'house of Allah' (Sharif, 2013 : 568) by changing the mosque building into a place for comfort and retreat.
This character is well demonstrated in Demak Mosque, which displays various forms, both in elevation and plan, for the main prayer hall (square plan), the minaret (octagonal floor plan, but it is optional), the serambi (rectangular floor plan), and several wakafs located in its compound. However, Demak Mosque is constructed under the long dispute between walis. The dispute is about whether the mihrab should be directed to Mecca or northwest. In one side, mosque is representation of Muslim spritual practice, but Demak is a site where the Javanese people have their own values.
In the early 19th and late 20th century, the colonial rule completed their regime of the Javanese terriories. Under the colonial policy, the architectural identity was created for the indigeneous Javanese people-'an architecture that restored the colonial image as the sponsor of prosperity, peace, progress and achievement' (Sukada, 1999 ; 120) , and the outcome was emergence of a 'Middle Eastern Dome'. Over time, the dome has been accepted as a symbol of a mosque (Sharif, 2013 : 593) . The dominance of European taste of Middle Eastern dome has a significant impact on the style and taste of ordinary Muslims in Java. Wali Songo in order to evoke the collective memory of the people with regards to ancestral practices. Morever, in 1982, he founded Yayasan Amalbakti Muslim Pancasila (YAMP), which, among its main objectives, had the goal of building mosques across the Indonesian archipelago in the form of the tajug prototype, for the form serves as a reference to the deeds of the Wali (Dijk, 2007 : 65) .
However, some people resisted the constructing mechanism of Masjid Amal Bakti (later known Masjid Pancasila), seen as a means of exerting totalitarian control over the masses through salary deduction policy (Santoso, 2000) . Also, a certain religious organization protested the style of Demak Mosque since it was inspired from Hindu-Buddhist monument. During Soeharto's era, contesting the mosque also occured when some intellectuals disagreed on building the Nasional University mosque, because it was rooted from the temple elements. In response to this, Sutan Takdir Alisyahbana, rector of Nasional University revised his decision on building that mosque.
During the Reform Era, contesting 'Islamic', 'Javanese', or 'National' identity strongly persisted. , for instance in the construction of the Daan Mogot or Hasyim Asyari Mosque. It was contested among the Muslim people, for its construction is similar to Chris-tian Cross and is constructed under the idea of former Christian governor, Basuki Tjahya Purnama or ' Ahok'. Even though the Daan Mogot architect has elaborated and clarified its vision, ornaments, and placement of the sacred architecture, a dispute among the people never ended. The contested idea of whether the mosque would be like Islamic, Javanese, or 'Christian' one represented the high scaled politics of identity after Soeharto's fall.
Ironically, the ways a sacred architecture, like mosques as mentioned before, is contested for the sake of 'national' identity by referring to 'local' Java or 'global' Islam are rarely under discussion. The main objective of this study is to challenge the existence of mosques as 'sacred' canopy in relation to architecture, power, and culture. By using mosques as starting-point, this article aims to examine the high tension of inter-Islamic communities over 
B. Method
There are some conceptual terms that are used to introduce a larger framework of this paper, and to appear unspoken idea of that terms. Java is chosen as a central place of this paper, for it is where the capital city of Jakarta is located. In Java, the story of different people with different ethnicities are documented very well in many old manuscripts, including Babad. Java is also considered the most populous island of Indonesia . By using chronological time, this study attempts to capture the linearity of historical events of Java, and it aims to make our memories of Java could be tracked very well. This article is not at stand to understand the contribution of Islam and Java to each other, but what each of these terms means to each other as they communicate through architectural discourses.
C. Theoretical Framework
In-between Relation: Architecture, Culture, and Power
The Dutch colonial arrived at the Indonesia Archipelago for the first time in Java, and it shaped a considerable relation between indigenous people and colonizers, a condition in which the first anti-colonial nationalist sentiments in the early twentieth century were shaped. The most key players in political government also took place in this island where almost all of the other islands were coordinated. This island is a 'natural child' of modernity, but also represents a complicated scene of violence that has occurred throughout the life of the nation. It is not surprising that Java is a center of repertoire which provides cultural, political, and historical landscape of Indonesia. For the purpose of this paper, Java is used interchangeable with Indonesia, even though this assumption is problematic. Java, at least under the Soeharto regime , has stretched its culture to cover the vast space of the Indonesian archipelago.
The period which is used to represent the timing-back-forward of this paper is ranging from the pre-colonial (1498), colonial (1830), and the post-colonial eras, but I prefer to think of the time period less a chronology than as a moment of return, reconfiguration, and shifting of culture and identity. How-ever, by loosing time from memories of Java, it assumes that Java is highlighted in terms of difficulty of transformation, an expression of which, quite often, is the essentialization of Java itself. Instead of essentializing Java, this article attempts to get rid of it by providing ungrounded story, memory, and event of complex relationship between culture, politics, and power in the mosque architectures in Java. Dis-esentialization is a kind of cultural strategy specifically in postcolonial area to indicate cultural resilience and survival of Indonesia in the rapid historical change of the world.
Since the relation between culture, politics, and power is predominantly highlighted in this paper by showing the silent ideology of sacred architectures, this study emphasizes a term of architecture in less common terminological definition. The recent works that focus on relationship between politics and architecture in terms of urban design, among others, is Bagoes Wiryomartono, "The Politics of Development in Indonesia: The Aesthetic Culture and Power Play in Architecture and Urban Design" (2012) . When architecture is positioned in a particular place and time, for instance, it refers to a reflection of the culture of society, and represents unsettling negotiations of culture and identity. The architecture, for that purpose, is regarded as a site of negotiation where it was embedded; it is a cultural symbol by which the Javanese people, for The definition of architecture leads to reinterpretation of culture itself. The term 'culture' is problematic as it is always transforming to and transformed by many social actors to achieve particular political and ideological ends. It is an invented tradition used and abused by the 'users', often practiced in non-ideological customary and quite religious ways (Hobsbawm, 1983 : 2) . This article, furthermore, attempts to unlock such custom definition of culture by figuring out the ideological discourse behind it, because the architecture as an inseparable part of culture has commonly been created with certain ideological basis. In Java, culture is more problematic, because it is interchangeably tied together with political and power relations throughout the history of that island.
Among the conceptual terms above, the more complicated are probably Islam and Java. Even though this study carefully and clearly provides definition of both terms, it remains no fixed definition on them. There is much debatable situation behind the difficulty of getting single definition of Java and Islam. One could find Islam in Java as much as one could find Java in Islam. It represents the ungroundedness of the terms 'Java' and 'Islam', the contestation over the boundary between them, and the question of unresolved conciliation express an undercurrent. Even though I position both terms in an exact analytical way, it is often problematic. For analytical purpose, however, I do this by referring Islam more as the global, and Java as the local. The best term of the difficulty to label them is what (Kusno, 2003) uses by "the reality of one-which-is-two", because Islam, like Java, is both local and global at the same time. The different understanding of this orientation is partly due to the different interpretation of the kiblah itself, which means "to face Mecca" and "to obey" (Kusno, 2003 : 66) ; (Florida, 1995 : 335 Kingdom. The encounter with "the other" (Islam) has made Java aware of its own limit, and from this point, a new boundary has been made and contested until today. To some extent, this boundary is created through two processes of 'counter-construction' subverting the Javanese social hierarchy in Demak Mosque. The first is that one of the master pillars, the 'grounding authority' of the mosque, was inadvertently built at the very end. The Wali, who is known as the most "Javanese" in character, had to put together a master pillar from the residue of building materials found on the construction site. Until today, this residue is the most sacred object
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The four master pillars of an ideal Javanese mosque.Source: (Kusno, 2003) of Demak Mosque, and it disturbs the normal hierarchical order of Java (Wolters, 1982 : 33-35) . The second counter-construction, and probably the most important, is the peculiar relation between the pillar and the roof. At first look, the four master pillars support the elaborate three-tiered roof structure of the mosque. However, a detailed study of the construction of this mosque reveals that "what we have in this process is the insertion of Islamic egalitarianism into the traditional hierarchy of Javanese polity" (Kusno, 2003 : 66) ; (Florida, 1995 : 336) . However, building mosque had not merely a physical, but also psychological impact on the Dutch, for they had to make it on their own styles. In the case of Sukabumi Mosque in West Java, for instance, after taking control of the fortified Tumenggung palace during period of Java War, the Dutch wanted to start a policy of goodwill, which was symbolized by rebuilding the Great Mosque destroyed in the second expedition. They embodied decorative elements into the mosque associated with the artdeco design of the Middle Eastern style. Thus, the new mosque with the uncommon dome for indigenous mosques at the time was built.
The Java War involving Dutch troops and Javanese armies did not extremely bring a great impact on transformation of mosques.
Since Dutch's awareness of the importance of taking sympathy and "spreading European monastery over Java" (Kusno, 2000 : 34 These Indo European architectural styles are classified as seeking a synthesis between European construction systems and oriental art form (Handinoto, 1996 : 23) ; (Jessup, 1985) . However, in the later discussion, I will show that double identity between modernist and traditional, between Javanese and Islamic architectural visions, is obvious in those buildings, including ITB.
Given the fact that mosque is one of many architectural buildings during colonial period, it is also true for other buildings.
Modernity during the Dutch rule came into its peak in the 1930s elaborated towns and cities in Java with an attempt to adopt a traditional structure and layout (Akihary, 1990 : 35-85 ).
To demonstrate their power, the Dutch installed a highwalled prison at the corner or close to the square, alun-alun. The purpose of adopting a traditional structure and layout was to minimize conflicts with local rulers. Accordingly, the seat of authority from district to regency has always provided the traditional square over Indonesian Muslim (Maussen, 2009 : 92) . The Dutch sought to create alliances with these elements in Indonesian Muslims: the priyayi who constituted first and foremost an aristocratic civilization of their own; the santri who developed civilization around the religious leaders; the ulama who had become counsellors, judges, and religious teachers and began to have increasing impact on the religious, social, and political life of Indonesia (Benda, 1958 : 19) ; (Steenbrink, 1993 (Feith, 1958 ; 25-39) . Since the decree, which was supported by the Armed Forces, Navy, Air Force, and Police, as well as by his own Party (Nationalists Party of Indonesia), development became unifying credo for newly emerging nations liberated from colonialism and imperialism.
Soekarno's architectural vision is, to all appearances, a modernist one, founded in a vision of freeing Indonesia from the shackles of colonialism, looking forward to a future in an international arena of modern nations rather than getting back to its traditional past. This vision is articulated in a series of large monuments, roads, and skyscrapers in the capital city Jakarta.
For the first time, Indonesia under Soekarno's regime initiated an agenda for hosting the Asian Games in 1962 (Hong, 2006 : 12) . The grand plan of Soekarno for the modern national capital Jakarta was done in the 1960s as the Lighthouse Project or Proyek Mercusuar, which was identical with a flamboyant and megalomaniac project (Gugler, 2004 : 271) It was then followed by other megaprojects, Architecturally speaking, the mosque is modern with great kubah (Islamic dome) in the top of the roof; it was built with a simple geometric form and an urban scale proportion. In addition to
having European taste of Middle Eastern kubah, the idea of modernity has been incorporated in the use of materials and a functional operation for more than 100,000 prayers at a time. It is the gigantic The modernist architectural form of Soekarno's vision has been well documented (Anderson, 2006 : 173-174) ; (Nas, 1993) ; (Leclerc 1997); (Macdonald, 1995) ; (Dovey, Kim, 2010) , but appearances can be misleading. A recent study (Kusno, 2000 : 68) Mintobudoyo's architectural vision is, certainly, based on Javanese values. This architect is well known as one who would rather resign and give up the job than allow his mosque to be directed toward the kiblah (Saliya, Yuswadi, Hariadi, 1990) . It is popular among Indonesian architects, "to him (Mintobudoyo), a Javanese mosque should face East, any deviation from this direction for a mosque would violate the Javanese rule." The commissioner accepted his vision by building the mosque as he wants to be directed. However, it is not clear whether or not Mintobudoyo consulted his visionary architectural design with other architects, because the inner design of the mosque is inspired from the similar idea of the Demak Mosque.
It is likely to say that global Islam needs to be localized, and only by so doing, the Javanese values will be under domination. gime that never hesitated to use force to control its people; but its preferred method of control was an ideology of national unity, political stability and development inculcated through the administrative and education systems. Soeharto's architectural vision was subsumed into the service of this ideology, mostly in the form of politically sanitized styles and performances, in which any traces of local, let alone ethnic, art worlds were reduced to superficial tokens of 'cultural diversity', surface decoration covering any crack in the façade of political unity (Acciaoli, 1985) ; (Pemberton, 1994) .
The architecture world of the New Order was consistent with this model. On one hand, the opening of the country to foreign investment and the emphasis on economic development led to a proliferation of (mostly mediocre) copies of mainstream modernist construction, especially commercial building in the urban centers.
On the other, it introduced and celebrated tokenistic representations of 'traditional' styles. The apogee of this was the much-documented 'Beautiful Indonesia in Miniature' theme park (Taman Mini) in Jakarta (Anderson, 2006 : 176-177) ; (Errington, 1998 : 194-199) ; (Pemberton, 1994) ; (Hitchcock, 1997) ; (Kusno, 2000 : 74-78) . This double identity between modernist practice and traditionalist decoration was rarely recognized, let alone consciously articulated or bridged.
However, Kusno discusses two exceptions, both on campuses of major state universities in which issues of national identity were paramount, i.e. Bandung Institute of Technology (ITB) and University of Indonesia (UI) (Kusno, 2000) . When ITB was extended, largely to accommodate new scientific and technology facilities in the early 1990s, there was a need to find some accommodation between the new buildings and the old ones. The solution chosen was to divide the campus into three zones: the original one, now designated 'konservasi-historis', and a 'transisi' zone that links the two. Kusno views it as architectural as well nomenclatural, as simply an erasure of the realities of national history. Ironically, though, its colonial/Indonesianist origins are always embedded in the overall site plan (Kusno, 2000 : 81-85) . At around the same time, when UI began building a new campus on the southern fringe of Jakarta, the need for expression of national identity was even more explicit. In this case, the chosen solution was to incorporate planning principles of Indo-Java- and norms (Luqman, 1986) . This leads to an assumption that the spread of Islam in central Java was carried out through local Hindu Javanese, who had inhabited it long before Islam came. Hence, it is logical that Demak Mosque was built partly through inspiration from Hindu Javanese building.
In 1988, the contesting idea of double identity between Java and Islam in architectural form occurred in Jakarta. Rector of a university in Jakarta, M. Sutan Takdir Alisyahbana, proposed the design of the university's mosque on the basis of ancient Hindu Javanese roof (Cholid, Mohamad, 1988) . The proportion of the monumental Hindu-Javanese was also highly reduced from the mosque.
The escalating conflict surrounding the debate over what
Islamic mosque should be in the history of Java has been increasing for years. This unending tension is actually based on the ambiguity of post-colonial idea on the double identity of Java and Islam.
Java, an island with the history of double genealogy of Hindu-Majapahit, Islamic-Demak, and Syncretic-Mataram, is a place in which the understanding of architecture is still debatable and unfinished (Fawaid, 2015) . In terms of many religious organizations in Java, any proposal related to sacred building is inseparable from silent ideology behind it, between the Hindu-Javanese proponents on the one hand and pan-Islamic proponents on the other, between Javanese traditionalists on the one hand and Islamic traditionalist on the other, between pluralism of Hindu-Javanese culture on the one hand and monotheism of Islam on the other, and other terms.
The fact that building sacred mosque is always tied together with an ideology of whom has built it has produced a kind of cultural, religious, even political negotiation among them. It figures out that sacred mosque and its silent ideology has always been contested, modified, and negotiated in the history of Javanese and Islamic architecture. The problem is whether this debate leads to the bigger issues related to global-local identity of "one-which-is-two" itself?
In 
Post-colonial Java, 1998-2017: Mosques after Soeharto's Fall
The new order regime ended in May 1998, as abruptly as it began. Less blood and fewer tears were shed than in 1965, but the ensuing economic crisis and political turmoil is only now, almost two decades later, beginning to settle. This has been a period of reformasi (reform) of political and administrative orders, but also one in which Indonesians have had to reimagine and rebuild their nation in terms of identity and culture as well as political and economic order. One key aspect of reformasi has been desentralisasi (decentralization), a devolution of budgets, decision-making and democratic process to lower, more local levels of administration. However, the level to which official autonomy has been devolved has been the district (kabupaten) rather than the province. Ethnic identities tend to correspond more to the provincial level, so this arrangement has tended to internally divide rather than reinforce local ethnic identities (Buehler, 2007 : 119) .
Despite the fact that it was almost two decades after the fall of Soeharto's New Order regime, architecture and urban design in the country did not show a significant change but was the same business as usual. The majority of architects are unashamedly in the business of business (MacRae, 2011 : 104) . Restoration and rebuilding of buildings, which were burned down in 1998 riots, were the main activities of development after the fall of Soeharto's power.
Contemporary architecture in Indonesia is dominated by what might be described as a global/modernist paradigm in economic, aesthetic, and philosophical term (Wiryomartono, 2012 : 218) . Modernity was interpreted as the reformation of civil society, but the problem remained the same.
More affluent metropolitan centers of Indonesia have sprout- Hindu culture is very strong, but it is often related to and financed by global tourism (Reid, 2002 : 90) ; (Waterson, 1997 : 234-242) . These are best understood in terms of reaction rather than engagement with modernizing, globalizing, or nationalizing forces.
It also shows that global and local architectural styles are more and more blurred during post-Soeharto era, and this mixture There is a big triangle in the center, and four small triangles in the front of mosque. Having capacity to accommodate 13,000 prayers, the mosque is also based on five minarets as a symbol of five fundamental pillars in Islam. It is the first grand mosque, according to the architect, which laid an urban agriculture as its basic ground breaking, so that people can cultivate any kind of plants around the mosque (Rudi, 2017 : 2) .
However, building a grand mosque with a rich mixed Islam- Seen from the top, the mosque is perceived as having a The architecture goes beyond a mere psychological issue.
The building of sacred mosque which is based on Hindu-Javanese style, Moorish-Middle Eastern style, or Betawi style, with its contestation among the proponents and the opponents of that idea, shows that the architecture is always manifested on the basis of inner and outer expression. Some today's architects assume that stylistic mixture of inner traditional concept and outer modern expression would be the best win-win-solution of getting rid of the long dispute. However, architecture is not just a conceptual design with none of ideological underpinning; it is notably to recognize that every single idea of architectural design will, perhaps, quite often deal with controversial debate among those who use or misuse it for their certain ends.
There are always continuity and discontinuity in architectural form, and that is the reason why the architecture is not only physical. religions. However, the Ika, which is also delivered from Javanese term, meaning 'a peaceful way of life', is a way that is difficult to reach in today's debate just over the architectural design. In the case of Demak Mosque and a mosque of National University, the concept of ika is not as easy as we articulate it, for both buildings were built surrounding the users and-most importantly-political players. This figures out the further inference of the architecture in inseparable relation with politics itself.
The power of the hidden concept to cover different architectural expressions is a power of politics. Realizing e that this assumption is, again, problematic because architecture and political power could not be roughly related to each other, I need to remain logical in terms of cultural faith vis-à-vis power of politics in the current situation of the sacred mosques in Java. Since 1980s, according to Kusno, a continuous contestation on architecture and identity has been more than just a sign of professional insecurity in the age of free market globalization (Kusno, 2003 : 63) . Yet, I note that such a debate took place in the fifteenth century or before;
surely, it is also a symbolic war of enormous efforts to protect inner or outer concept of architecture to defend a kind of cultural and religious faith. The confrontation between proponents and opponents of Hindu-Javanese design of mosques represents a political negotiation between cultural and religious followers. This is why many Indonesian architects may not seem to focus much attention on the ideology or politics of architecture. It is not they think a part of 'architectural business.'
Some architects have readily concerned with politics and power, but for some who have recognized that there are some intrigue relations between both of them, the architecture embodies some values that could always overcome the politics itself. I have to mention these groups as 'post-architects', who attempt to have a architectural design overcoming any other different ideas, including politics. They are also aware of the inseparable ideas of architecture, power, and politics. So, by having the integrated ideas, they have a certain strive to build a design composing the particular religious-cultural faith on the one side, but the particular political power relations under their main consideration on the other. They have a rational insight to get involved in architecture based on religious and cultural aspects, but to get ready with the political negotiation in the time of occurrence of debate over their architectural products. Surely, they would be aware of architecture irrepressible from other aspects of life, including culture, religion, and politics.
The dilemma in overcoming politics and any related terms also occur among today's architects in Indonesia. This essay has shown that architecture should go beyond the primordial understanding of politics of power, in the sense that it has to be aware of its inseparable link with the politics itself, which consequently makes the nonpolitical framework of architecture is not relevant to understanding the politics of representation in their architectur-al products. The long engagement of Javanese-Hindu aspects with architectural designs has led to an understanding of where the architecture is embedded; it is where the power of politics is always involved within. To challenge our primordial understanding of nation-state or nationalism with the boarder issues of architecture, further studies are needed to explore such a dilemma based on the contextualized analysis of socio-economic factors in Java.
E. Conclusion
The conclusion of this paper elaborates a long-process of negotiation on proper architecture of the mosques in Indonesia in- The unprecedented series of debates on architecture and identity since 1400s until today have been more than just a sign of professional insecurity in the age of global-local context; they are also part of endeavors in search for 'true' identity of Indonesian architecture, which might be never achieved as it involves hidden power of agencies in every age. This is perhaps why many architectural studies do not seem to focus much attention on the ideology or politics, or they incline to underestimate any academic studies which establish a possible relationship between power and architecture, between ideology and mosque. It is not that they do not think about the link between architecture and politics, but rather that architecture-either in architect's consciousness or unconsciousness-embodies the inner permanent power and ideological content of the outer designs.
Through the series of architectural cases of the mosque buildings since pre-colonial until post-colonial, this study has explored, despite shortly, the politics of architecture along with the emergence of the double identity of nation-state in Java within the long engagement with Middle Eastern and European styles. The formation and transformation of Javanese Islam, and the architectural form it has taken, is inseparable from the context of social, economic, and political change in Java. Each case needs more exploration, especially in terms of the colonial contributions to the formation of architectural style of mosques in Java, for little sources are available on it. Various nation-wide conferences and papers on colonial period are mostly devoted to share ideas of modern architecture in Sumatera, not in Java.
